Abstract: This paper is mainly a provisional survey of the engagement of the Filipinos with the thoughts of Paulo Freire, a Brazilian educator and philosopher. It presents first the main tenets of Freire's liberating pedagogy. Then, it explores the Filipinos' engagement with his ideas. Then, it gives some observations on the said engagement. Finally, it suggests a possible way on how philosophical researches in the Philippines can continually appreciate the relevance of Freire's liberating pedagogy especially in relating it to a form of Filipino philosophy that is involved in a critique of the society.
economic contradictions, and to take action against the oppressive elements of reality." 8 In his other writings, Freire explains conscientization as a kind of education that involves both reading the word and reading the world. 9 Technical expertise and political literacy go hand in hand. Freire makes it clear that in the context of classroom experience, one cannot be sacrificed for the other. In Pedagogy of the City, he clarifies: "What would be wrong, and what I have never suggested should be done, is to deny learners their right to literacy because of the necessary politicization there would not be time for literacy in the strict sense of the term. Literacy involves not just reading the word but reading the world." 10 Dialogue is another important element of Freire's liberating pedagogy. He describes dialogue as "the encounter between [persons] , mediated by the world, in order to name the world." 11 He observes that generally speaking education is suffering from narration sickness. 12 It is characterized by a culture of silence or mutism. 13 It is largely based on what Freire calls a banking education which is fundamentally monological. 14 In glaring contradiction with the banking education is what Freire calls the problem-posing education where the teacher does not deposit fixed knowledge to the students but reality is posed as a problem for the students to think about, question, critique and transform. "Authentic education is not carried on by "A" for "B" or by "A" about "B," but rather by "A" with "B," mediated by the world-a world which impresses and challenges both parties, giving rise to views or opinions about it." 15 This education "consists in acts of cognition, not transferrals of information." 16 The "I" who can know interacts with a "You" that can also know, regarding an aspect of the world that can be known. Both the teacher and the students are knowing Subjects reflecting on a knowable object which is the world.
The fourth element of Freire's liberating pedagogy is praxis. He defines praxis as "reflection and action upon the world in order to transform 8 12 Ibid., 57. 13 Freire, Education as the Practice of Freedom, 24. For a thorough explanation of the concept of culture of silence, see also Paulo Freire, "Cultural Action and Conscientization," in Harvard Educational Review 40:3 (August 1970). 14 In Pedagogy of the Oppressed, Freire explains that a monological education happens when the teacher is simply a narrator of knowledge while the students quietly, meekly and passively accept, memorize and restate what the teacher says. See Freire, Pedagogy of the Oppressed, 57ff. 15 Ibid., 82. 16 Ibid., 67. it." 17 Certainly, it has a mark of Marxism. Ronald Glass, another Freirean scholar, affirms that it is already a given that at the center of Freire's liberating pedagogy is Marx's philosophy of praxis. 18 For Freire, in order to attain genuine and meaningful social transformation, pure reflection/verbalism and pure action/activism by themselves are insufficient. 19 The insufficiency of one is complemented by the other so that the dialectic is what Paul Taylor calls as "active reflection and reflective action." 20 Praxis combines "perception of reality" and "critical intervention" upon reality. 21 Transformation is another element of Freire's liberating pedagogy. It means that the concern of the critical educator is to link the classroom discourse to the larger dream of creating a more just, humane and free society. Freire says in Cultural Action for Freedom: "As an ever calling forth the critical reflection of both the learners and educators, the [educative] process must relate speaking the word to transforming reality, and to man's role in this transformation." 22 And then, in Pedagogy of the Oppressed, he says: "In order for the oppressed to be able to wage the struggle for their liberation, they must perceive the reality of oppression not as a closed world from which there is no exit, but as a limiting situation which they can transform." 23 Stephen Brookfield, in his article that relates the significance of ideology critique to transformative learning, says that Freire's educational theory is one among those theories that do not end with a critique of ideology but "also contains within it the promise of social transformation." 24 For his part, the American Jesuit scholar Denis E. Collins says that Freire's political pedagogy repeatedly pleads for an affirmation "that pedagogy can make a difference in creating a more humane world" and "that liberationist educators can continue to play a major role in attaining that goal." 25 Freire says in his dialogical book with Donaldo Macedo: "The progressive educator rejects the dominant values imposed on the school because he or she has a different dream, because he or she wants to transform the status quo." 26 But Freire is not naïve and he does not delude himself as regards the power of the school to transform the social structures. He says that conscientization (or education, for that matter) is not a panacea or a magical pill that would immediately cure the ills of the society. 27 In fact, the critical educator must be aware of the many limitations of the classroom even for individual transformation. Freire contends: "If teachers don't think in terms of phases, levels, and gradations in a long process of change, they may fall into a paralyzing trap of saying that everything must be changed at once or it isn't worth trying to change anything at all. Looking only for big changes, teachers may lose touch with the transformative potential in any activity." 28 For Freire, education is not sufficient to transform the oppressive structures of the society. But still, education is essential for this undertaking.
To summarize, Freire's liberating pedagogy can be described as a nonneutral educational praxis that is anchored on dialogue and critique aiming for a transformed society which is more just, humane and free.
Philippine Engagement with Freire's Thoughts
It can be assumed that Freire's thoughts would find an appeal in a country like the Philippines that has a long history of oppression and domination. The American activist and writer Jonathan Kozol, The decades of the 60's and 70's was marked by a passionate attempt on the part of the intelligentsia and the masses to rethink the whole structure of Philippine society. The presence of Americans on the Philippine economy, the feudal structure of land ownership in the country, as well as the corruption of government, and the object of plight of the masses of workers and peasants, were all exposed. Demonstrations protesting the anomalies and injustice of Philippine society became more and more frequent and cultural organizations sprang from the ranks of the students and workers which sought to help in the general call of politicizing the masses." 31
This political and social unrest is best typified by what is now famously known as the "First Quarter Storm," referring to the first quarter of 1970 characterized by a chain of militant protests, student rallies and violent clashes between government forces and the demonstrators. 32 John J. Carroll, a Jesuit priest and an American sociologist based in the Philippines, says that the First Quarter Storm is "an event triggered by worsening economic conditions, inflation resulting from massive spending on the 1969 election, increasing misery among the poor, and ostentatious consumption among the wealthy." 33 Carroll notes further that in the beginning years of 1970s, many student activists engaged themselves in the works of some radical thinkers whose short list of names included Paulo Freire. 34 He recalls: "Side by side with the 'little red book' of Mao and Philippine Society and Revolution of Jose Maria Sison, student activists devoured and passionately debated the works of Gustavo Gutierrez and other Latin American liberation theologians, Paulo Freire's Pedagogy of the Oppressed, and Saul Alinsky's Reveille for Radicals and Rules for Radicals." 35 But the encounter with the thoughts of these radical thinkers was not confined to the four walls of the classroom and to armchair reflections. The different groups of activists and progressive churchpeople saw at once the applicability of Freire's educational thought and practice in the field of community organizing and popular education. In an article written by Reynaldo Ty, a Filipino-Chinese scholar, he mentions that during the height of Martial Law, Paulo Freire's "action-reflection-action" model was already used by some clandestine militant leaders in facilitating "human rights popular education workshops for churchpeople" to advance national and social liberation. 36 He further notes that these churchpeople did not see any contradiction in combining the thoughts of Marx and Christianity, a paradigm that Freire himself would not find strange. 37 Ty says: "Metaphorically, Moses, Jesus, Mary, Marx, and Freire indeed broke bread here in the Philippine revolutionary context." 38 In a collection of reflections of the leading non-government organization (NGO) workers in the Philippines, Margarita Lopa notes that Freire's paradigm for literacy and consciousness-raising influenced sociopolitical organizing in the Philippines during the 1970s. "Employing the frameworks of Saul Alinsky, Paulo Freire, and Karl Marx, we continued to build people's organizations in communities such as those in Tondo in Manila, and Bukidnon in the South. People came together in massive mobilizations in support of numerous causes such as land and shelter, agrarian reform and human rights, and issues such as the rice crisis. 39 Another Radicals (1971) . For a detailed discussion of his thoughts, see Mike Seal, Alinsky and Paulo Freire (elaborated and indigenized in the Philippine context) are thoroughly integrated into the community organizing doctrine of the social development NGOs." 42 Then, in another essay, Silliman and Lela Garner Noble note that Vatican II's theological discourse on movement for social change confirms the essential thoughts of Freire on the importance of consciousness-raising among the poor. 43 Even up to the 1980s and the last years of Marcos' rule, the Freirean approach was used in community organizing. In a book that explores the reception and influence of Freire's thoughts and his continuing relevance today, the Freirean scholar Daniel Schugurensky mentions a case of Filipino teachers inspired by Pedagogy of the Oppressed. Schugurensky reports:
In the last two decades, many people who I barely knew revealed to me, unprompted, that the work of Freire had been tremendously influential in their educational ideas and practices, and called my attention to community projects inspired by Freire's approach that are often unknown outside of their immediate milieu…a woman from the Philippines recalled her involvement -with a group of teachers inspired by Pedagogy of the Oppressed -in a communitybased pre-school and popular education project in the mid-1980s that was welcomed by the community despite its fear of the Marcos dictatorship. 44 Freire's importance has continued to be seen in the field of popular education in the Philippines even after the ouster of Ferdinand Marcos in 1986. Schugurensky says: "In the Philippines, many popular education groups are still inspired by Freire's ideas, including Education for Life, an organization that coordinates the project "School of the People, School of Life" to promote grassroots leadership formation and community empowerment, and that recognizes Freire's work as one of its main influences." 45 thinking on and practice of adult and popular education. 46 He says that the thoughts of these two educators would be helpful in the shift from "the politics of resistance" appropriate during the time of Marcos' dictatorship to "the politics of participation" in the post-Marcos era when more democratic spaces are available to the people. 47 In his doctoral dissertation, Edwin Gariguez, a Catholic priest and the current executive secretary of National Secretariat for Social Action of the Philippine Episcopal Commission, sees the significance of adopting Freire's theory and practice of the dialogical method in doing ethnographic research in a Mangyan community in Oriental Mindoro. 48 He notes how several researchers entering the Mangyan communities perform antidialogical forms of research and thus, objectifying and invading the Mangyan culture along the way. 49 Gariguez insists that any ethnographic researcher must be guided by the Freirean principle of dialogic process. This only happens when the researcher immerses and involves himself into the life and concerns of the indigenous community. "Entering into research as a dialogical process requires being one with the people or being in solidarity with the people.
For Freire, solidarity means a strong commitment to the community guided by decisive involvement to their cause." 50 In the philosophical community, there are only few researchers who produced academic papers on Freire. For example, in the exhaustive listing of philosophical works compiled by Rolando M. Gripaldo, there is only one research about Freire. 51 It is a masteral thesis by Robert Yabes defended in 1988 at Christ the King Mission Seminary in Quezon City, Philippines. Yabes simply renders an expository account of Freire's pedagogical thoughts mainly seen in Pedagogy of the Oppressed. 52 Gripaldo admits that there is a probability that some studies are not included in his more than 5,500 listings. 53 This is true because excluded in Gripaldo' Outside the sphere of strictly philosophical discourses, some articles were written that also draw from the wellspring of Pedagogy of the Oppressed. In the academic discourses of the University of the Philippines (UP) during the 1970s, Freire was being invoked. For example, in a 1977 article written by Alexander Magno, a Filipino academician, he mentions Freire in explaining the relationship of psychology to politics and the society. 57 For Magno, a crucial part for developing the field of Filipino psychology is for the Filipino psychologist to become aware of his/her role in the political life. The psychologist cannot hide anymore in the cloak of objectivity. "From whatever angle we start our analysis we will end up with a realization that even the most objective academic is confronted with a political choice." 58 Of course, this has a very close affinity to Freire's claim that education, research and science are not neutral; they are always colored by some politics. 59 In a 1980 paper, Laura Samson explores the possibilities of cultural invasion and domination as embodied in cultural researches. She observes:
Due to its blurred vision of Philippine social reality, most studies on Philippine culture are divorced from a criticism of the basic structure of society and have, instead, encouraged a criticism of the self, and the Filipino personality. In this sense, such studies have encouraged striving for improvement among the blind. Unable to see the bars of imprisonment, Filipinos are further reduced to captivity. 60 Samson suggests cultural research with an element of critique. "By encouraging critical perception of social reality, the study of Philippine culture can be an instrument for deconditioning in the same manner that education as conceived by Paulo Freire can be deconditioning." 61 The familiarity of some UP radical scholars with Freire's thoughts is also reflected in an anthology Mula Tore Patungong Palengke. In an article written by Kenneth Guda, a free-lance journalist, he narrates his experience with Ben, a student from a university in Manila, who went to the mountains for an exposure to a camp of the New People's Army. 62 From the stories of Ben's experiences in the mountains, Guda sees the dual role of Ben as a teacher of some illiterate kids and at the same time a student of these revolutionaries. Guda sees this dynamics as a concretization of what Pedagogy of the Oppressed would call as education as dialogue with the people. 63 For his part, Gerry Lanuza, a current sociology professor at Univesity of the Philippines, narrates one case of indigenous education in Zambales.
The problem arises when the Aetas face the possible nonrecognition by the Department of Education of Aeta pupils transferring from their indigenous school. Lanuza cites Freire's notion of "fear of liberation" 64 to describe the elitism of the local leaders who do not involve the grassroots in engaging a dialogue with the higher-ups. For Lanuza, these local leaders distrust the people. These leaders also fear that the people become liberated from being totally dependent from them as their patrons. "In the end, the people are reduced to passive clients, the recipients and beneficiaries of doleouts, who cannot make sense of what is going on in the community." 65 There are also some textbooks that deliberately include Freirean themes. In 1980, IBON Foundation, a non-profit research institution, first released a Teacher's Manual on Philippine History. Included on this manual is the famous contrast that Freire made between education for domestication and education for liberation. 66 A more comprehensive attempt of IBON Foundation to bring the concept of progressive education in basic formal classroom setting is reflected in an anthology fittingly entitled Transformative Education. In the article "Classrooms without Walls," Raul Segovia traces the origin and development of the walled classroom which has reached the point when education and schooling has subsumed to the logic of the market and has become less and less a source of hope for emancipatory education. 67 Inspired by Freire's thoughts, Segovia instead sees the value of political pedagogy that takes place outside the walls of the classrooms and in the voices of those militant leaders in the streets. 68 In the essay "The Sectoral Movement and the School," Sr. Emelina Villegas narrates the experience of partnerships between sectoral groups fighting for their specific causes and those schools for the rich. The Freirean thoughts become visible as Villegas mentions the words conscientization, dialogue of life through immersion and exposure, and critique of the systems that lead to greater disparity between the rich and the poor. For Villegas, one of the concrete tasks that the schools can do is to sustain the interaction between the school and the community. 69 In another work, Leonardo Estioko allots some pages to discuss Freire's liberating pedagogy. 70 The inclusion of Freire in his book shows the intention of bringing into the awareness of present and future teachers that there is such a man as Freire whose pedagogical ideas run in contrast to mainstream educational thoughts and practices. Estioko's other writings on education in the Philippines also show his proclivity for critique of class distinction and its implication to education. 71 Ranhilio Aquino says that when he is teaching a course on Philosophy of Education, he has always made it a point to start with Freire's Pedagogy of the Oppressed. 72 He further observes: "…it is disturbing to note that in many of our colleges of teacher-education and even graduate schools, the course 'philosophy of education' is hardly anything more than a survey, often cursory and dilettantist, of different opinions in different books on education. Sadly missed is the struggling with basic issues that is the basic feature of true philosophizing." 73 It seems that Aquino finds in Freire's Pedagogy a more relevant way of doing philosophy of education in the Philippines. Furthermore, the fact that Aquino's discussion of Freire can also be found as an introductory text for a course in Philosophy of Man shows the value of the Brazilian's philosophical insights for Aquino's own pedagogy. 74 But perhaps it is in the work of Amable G. Tuibeo, a philosophy teacher at the Polytechnic University of the Philippines, that Freire has occupied the most towering position. In his work, Tuibeo talks about the nonneutrality of education, the dialogical character of a liberating education and the critique of Philippine educational system among others. 75 In a fashion reminiscent of Freire and the critical pedagogues, Tuibeo sets the tone of his work by asking the question: For Whom and For What is Education? 76 Then he proceeds to argue that generally speaking, education in the Philippines serves the interest of the few elite so that the task of every educator is to fashion an alternative education that truly advances the interest of the majority of the Filipinos.
Some Observations on this Engagement
Some observations can be made to this brief survey. First, few Filipino scholars coming from different disciplines such as philosophy, sociology, psychology and politics engage with the thoughts of Freire. Furthermore, some practitioners in the fields of community organizing, 71 78 Third, the survey above shows that there is a limited philosophical engagement with Freire as evidenced by the dearth of philosophical papers about him. What could be the reasons for this? First, the years of Marcos' dictatorship were an era hostile and even fatal for those who entertained radical thoughts. Emerita Quito recounts that immediately after the imposition of Martial Law in September 1972, "the study of Marxism or Maoism was completely abandoned. These courses disappeared from the curriculum, and any literature leaning towards them was confiscated by over-eager officers of the army." 79 Looking back, Filipino philosophy only started to venture into the realm of politics, society, history, economics, and praxiology in general, during the emergence of its critical mode. When this youthful experimentation was cruelly repressed, the trauma delivered affected the overall characteristic of Filipino philosophy and inaugurated its present day characteristic disengagement with the Philippine reality. 82 Thus, for Demeterio, the brand of philosophizing in the Philippines is generally characterized by repulsion for social critique and a fascination for scholasticism, logic, oriental thought and elaboration of foreign philosophies. Demeterio continues:
If we look at Filipino philosophy today, what we can notice easily is its characteristic shirking away from the political, the social, the historical, and the economic. It has become a philosophy that is dispassionate, cold, and devoid of libido; a philosophy that is lulled by some plenitude of innocuous things, such as the lofty tenets of scholasticism and humanism, the endless mazes of language and logical reasoning, and the exoticism of oriental thought. 83 An engagement with Freirean educational thought necessarily invites critique of the society. Thus, the lack of interest in Freire fits perfectly with what Demeterio describes as the state of a traumatized Filipino philosophy. 82 Demeterio, "Thought and Socio-politics," 63. 83 Ibid. manifestations, the researcher does not only contribute in an important task of elaborating and popularizing the works of Filipino philosophers and intellectuals. 88 Moreover, he/she may deliberately or accidentally contribute in what Demeterio would call as the urgent need for critique as a form of philosophizing in the Philippines. Thus, "learning again the pathway of critique." 89 Finally, this suggested task should not be interpreted as another effort to import a foreign concept and shove it into the throat of the Filipino student to be swallowed passively and digested uncritically. Rather, it should be seen as a great opportunity for a simultaneous act of critique and rediscovery of a theory and practice that has risen amidst an experience of oppression-an experience that is certainly shared by the Philippine society and the reality of Freire's Brazil. Kozol calls this "shared heritage of servitude" while Freire himself speaks about the existence of a "Third World in the First World" 90 to emphasize the ubiquitous character of oppression. As Demeterio would say: "Though critical philosophy is similarly alien in origin, through its being an immanent reflection on the real world and through its simple engagement with Philippine reality, it can easily be appropriated by our Filipino philosophers, professors and students of philosophy." 91 In other words, for Demeterio, borrowing from outside is never a primary issue. What is important is that these foreign philosophies find their way into the very lived experiences of the Filipinos. "In simpler words, it is fine if Filipino philosophy students decide to study foreign philosophies as long as they will not forget that ultimately the purpose of these foreign philosophies is to provide conceptual tools for all of us to grapple with our own philosophical problems." 92 
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